famous missionary to the Aborigines, Ernest Gribble. His conclusion is succinct and accurate: 'Ernest Gribble will always remain a paradox, both praised and criticised, revered and denounced'.2 Harris emphasises how reluctant Ernest Gribble was to become a missionary to Aborigines when asked by his ill and dying father to take over the newly established Yarrabah Mission. He had accompanied his father, John Brown Gribble, to found the Warangesda Mission on the Murrumbidgee River in New South Wales and another on the Gascoyne River in Western Australia. J.B. Gribble had exposed the settlers' callousness towards Western Australia's Aborigines, drawn down on himself the wrath of the colonial establishment and was eventually rejected by the Western Australian church.
While describing Gribble's work at Yarrabah, Harris notes: 'Like nearly all missionaries of his era, Gribble did not have a high regard for traditional Aboriginal culture'.3 He points out ' [Gribble] was not afraid to use physical punishment ... that he resorted to the use of fists or stockwhip mostly in response to abuse of women'.4 Of Gribble's work at Forrest River Mission (now Oombulgurri), Harris remarked:
For fourteen years, Gribble administered the Forrest River Mission with autocratic paternalism. ... Believing, not without reason, that the mission provided the only hope for the Aboriginal people, Gribble insisted even more sternly upon adherence to the disciplined mission life. He used physical punishment more frequently than before, desperately trying to realise his dream for the people, to make the mission their refuge and their home ... Elkin found Gribble to be an angry despot... 'Gribble thought his job was to turn them into British subjects and salute the flag every morning,' wrote Elkin, 'It was a sad picture. ... There is too much repression', Elkin wrote, 'and I regret to say, a little terrorising in the attitude taken up inside the mission towards the inmates'. ... Like his father, John Brown Gribble, Ernest Gribble was a complex and difficult man. He was most difficult, however, to those who sought to harm Aboriginal people, and his anger at their mistreatment drove him to his obsession with isolating and protecting them.5 Reading the above comments on Ernest Gribble in isolation from the rest of the text, you could hardly conclude that John Harris was trying to minimise the negative aspects of Gribble's personality and actions as Chaplain-Superintendent. I have included some examples in the above extract of Harris' putting Gribble's actions into an understanding context. Yet these are minor qualifications for the overall picture of Gribble that emerges is a very flattering one, with at times a tinge of the triumphalism that is so common in missionary literature:
In Christian terms, there was exceptionally sound and rapid spiritual progress in the first few years of Yarrabah mission ... Many were baptised in the first few years of the mission. The above facts are true but they raise a number of unexplored questions. For example, do baptisms and confirmations measure 'sound and rapid spiritual progress' especially when they have been achieved in such a short time? My sympathy goes out to John Harris for I have confronted, not very successfully, the same question. From the present historical perspective such spiritual progress looks like conforming to missionary expectations; yet some of these early converts would soon venture out to endure unknown hardships as missionary explorers in assisting Gribble and Bishop Gilbert White establish Mitchell River Mission on the other side of Cape York Peninsula. Is that a better measuring stick? There may be more than a little truth in Tariq Ali's recent assertion that conversions to religious faiths and to other ideologies result not from personal conviction but for more material reasons. In certain settings he believed it was difficult to oppose pressures that were exerted.7 Born again Christians will no doubt enthusiastically endorse this view. Yet the process of conversion Tariq Ali suggests as the norm may still result in sincere commitment and a way of life that is consistent with the teachings of that faith or ideology. Perhaps such behavioural changes can lead to the cognitive changes and the personal commitment Tariq Ali apparently saw as initially absent. Whiteman's study of 'people movement' using Barnett's model of innovation, as modified by Tippett, may have a lot to tell us of the conversion process, especially about the function of exposure to the new ideas and behaviour over time, the role of the missionary as advocate of change, and the role sugnificant others in challenging the old gods and acting as innovating catalysts within their culture.8 In the Elcho Island Revival movement beginning in the late 1970s, Djiniyini Gondarra himself, has, perhaps, quietly challenged the old gods by suggesting that Aboriginal Christians will modify or reject some old beliefs and practices they come to see as incompatible with Christianity.9
The tone of triumphalism derives also from extracts from Gribble's three books.10 He was no shrinking violet when it came to discussing his work with Aboriginal people.
The paradox of this dedicated, remarkable man remains. Paul Smith's honours thesis was on Gribble's Yarrabah years; Christine Halse is completing an autobiography of Ernest Gribble; Neville Green has written extensively of Gribble's Forrest River Mission years in his Masters and, I understand his doctoral thesis; I have written of Gribble's role in the Anglican Australian Board of Missions (ABM) which supported his work as ChaplainSuperintendent at Yarrabah and Forrest River, and as Chaplain at the Palm Island Queensland Government settlement. Daniel Craig also wrote extensively on Gribble in his doctoral study of Yarrabah. Finally, Randolph Stow used Gribble as the model for Heriot in his brilliant novel, To the Islands. ' 1 The image of Gribble that emerges from each study is different, sometimes remarkably so. All of us, with the possible exception of Stow, used the relevant ABM Archival material. We have all waded through the voluminous Gribble Papers.
It is of course trite today to point to the subjectivity of the historical process. The different responses I have indicated to the life of Ernest Gribble simply illustrate this. The historian takes into the task certain values and interests, focuses on data relevant to these, As Aboriginal Christians in Australia, we have adopted nearly all of the customs and ways of life of the early missionaries. This is very sad indeed, but the early missionaries in North Australia have been very successful in convincing the people that our ways of life, our culture and beliefs were seen as pagan, bad to be linked with the Christian faith. This is very damaging ... Essentially Djiniyni sees Christianity as the fulfilment of Aboriginal religion which he regards as equivalent to the Old Testament. In this book he explores with profound simplicity the Aboriginal Christianity of sacred sites, totemism, Aboriginal spirituality, and the Aboriginal contextualisation of religious expression. To his Aboriginal readers he stresses the defects not only of mission Christianity but also of contemporary western society and values, including its theology with its emphasis on individualism and rationalism. This is a development in Christian theology which will challenge white Australian Christians, something which Djiniyini believes is long overdue.24 He states with confident faith:25
Black preachers and evngelists have preached many years to convert the white church -that Christ's power of resurrection is a power to set man free from the power of sin and death, and from the sin of domination over other people. After reading this I would like to believe that a heavenly host of long gone missionaries will rejoice that they haven't been totally counter-productive; that, with all their limitations which we academics take pains to point out, the Galiwin'ku revival movement could still take place.26 It was and is an autonomous Aboriginal response. It is also important for white academics to understand this development within Aboriginal culture for, to many Aborigines, Christianity is now as central to their lives as the Dreaming. Indeed, another of Djiniyini's essays is entitled: Father You Gave Us the Dreaming.21 Consequently, understanding the role of the missionary as an advocate of culture change becomes more, not less important. Where the change has been anything more than superficial window dressing, the innovators, of course, have always been Aboriginal people.28 Djiniyini overtly and John Taylor indirectly have demonstrated this.
Whenever my students express interest in undertaking an individual project exploring some aspect of the topic, Aborigines and Christianity, I tell them to start with Swain and Rose, John Harris, and Djiniyini Gondarra. Not unexpectedly it is Djiniyini who surprises them most, Christians and non-Christians.
It is not only writers who bring their own experiences to a book. So do readers, especially when the subject is religion, in this case, Christianity. At my Australian History Association paper on the Aboriginal Christian Co-operative Movement, one participant congratulated me and added, 'Actually, I thought I would give it a miss when I saw it was about missions'. An author who had spent years researching a famous missionary was told by one publisher that it would not be acceptable because the picture of the missionary was too positive and favourable and would offend Aboriginal activists. One of my publishers told me, when I informed him of my plan to write a mission history, that it sounded exciting, but it would never sell.
John Harris may have exploded the myth that very few people are interested in mission history. My students surprised me by showing more interest in purchasing a copy of One Blood than in all of the other new books I introduced them to during 1991. It was awarded the Australian Christian Book of the Year at the 1991 Christian Booksellers' Convention, but we did not know that at the time.
The size of the book leads you to expect an encyclopaedic thoroughness although Harris denies that this was his aim. He deals chronologically with his subject but emphasises a theme he considers appropriate to the time and the place. Chapter 1, subtitled 'Early New South Wales and Aboriginal Missions' is titled, 'The shock of the new'; Chapter 2, subtitled 'Civilisation and mission permeate north and south' is titled 'The destruction of the old'; chapter 3, subtitled 'Protectorates, reserves and missions', is titled, 'The hobbling of the remnant'. There is of course thematic overlap. Indeed, the chronological approach used to analyse different geographical areas highlights the fact that each mission was a new beginning in a unique socio-historical situation. The book is divided into four parts to reflect this chronological analysis of different areas. Each of the two parts dealing with the nineteenth century is rounded off by a chapter analysing an important relevant theme that transcends to some extent the time/place approach. Thus chapter 4 concludes Part A by looking at 'Key nineteenth century missionaries in eastern Australia' under the title 'The cries of the compassionate'; Part B concludes with an analysis of 'Missionaries and Aboriginal culture in the Nineteenth century'.
For the twentieth century, Harris devotes Part C to 'Aborigines and the church in settled Australia' and Part D to what he terms 'traditional Aboriginal communities'; that is, those living in the more remote areas where they were allowed to retain, or determinedly retained, more of their pre-contact culture.
Harris deals very thoroughly with the material on the nineteenth century when the missions and missionary personalities were comparatively few compared with the explosion of missionary activity in the twentieth century. He used a case study approach to deal with the missions in remote areas in the first half of the twentieth century, choosing as his example the Church Missionary Society (CMS) missions in the Northern Territory. While I found this chapter very intersting, I do not think it does justice to this period which was 'the golden age' of missionary expansion, the period when so many existing Aboriginal communities came into being. For much of Aboriginal Australia, it was more important than the nineteenth century.
The other chapters on the twentieth century go a long way towards atoning for this. His analysis of the role of the churches in 'settled Australia', especially that of the non denomination missionary organisations, the United Aborigines Mission and the Aborigines. As Harris29 noted:
By 1944, UAM, with eighty-three missionaries had the largest number of missionaries of any organisation working with Aborigines. With AIM's sixtytwo missionaries, the two organisations accounted for nearly half the missionaries of all denominations in the whole of Aboriginal Australia and ninety per cent of those working in settled areas. Harris is quite critical of the missionaries of these two organisations. They had a 'very strict, conservative evangelical doctrinal stance ... accepted the system which kept the Aborigines oppressed' and did not clearly separate 'the gospel from a Western world view and way of life'. But, as is shown throughout this book, this is true of many of the other missionaries to Aborigines. The same could be said of the criticism of UAM's narrow minded and regimented institutions.30 Indeed, for all institutions the happiness and welfare of the Aborigines depended greatly on the personality of the individual missionary.
Harris has discussed thoroughly the broader histocial context which his religious history fits into. His discussion of the assimilation policy and the evolution of selfdetermination in chapters 10, 12, and 13 will be rewarding for general readers as well as for those interested in religious history. This provokes the question: for whom has this book been written? It seems to me that Harris hopes to catch the interest of readers who have little knowledge of the Aboriginal historical experience since colonisation. He fleshes out the kind of detail you find in such introductory texts as Broome's Aboriginal Australians and Yarwood and Knowling's Race Relations in Australia.31 Indeed, often he adds new perspective and detail to a well-worn topic, as in the section on the land rights struggle.32 Harris is also aiming squarely at two specific groups: committed Christians and mission knockers. It becomes clear from reading his book that support of the Aboriginal struggle for justice is an inescapable Christian responsibility, not an optional extra. He informs his Christian readers of the struggles and achievements of previous generations of Christians. He also brings out the negative aspects of the missionary movement and the failings and mistakes of individuals. Many of his Christian readers will be surprised, some shocked and offended, because most are ignorant of the history and have only a warm, comfortable feeling that missionaries were out there doing good to Aboriginal people, whatever that might mean. Harris obviously believes that Christians have to know the truth.
He also addresses the knockers, people he considers unreasonable in their criticism of missionaries. He attempts to put the missionaries into their historical context and obviously thinks much of the criticism is based on present values and insight. This book, then, is part o f the Christian apologetic tradition. It attempts to tell the true story, to correct antiChristian m isconceptions, and in doing so to arouse the faithful to a greater Christian commitment. It comes at a time o f growing academic interest in the Aboriginal mission experience as Swain and Rose's Aboriginal Australians and Christian Missions indicates.33 All will have to confront One Blood. I suspect John Harris meant this from the beginning.
Harris is certainly not going to convince everyone. Many see Christians as hypocrites because their practice was often sharply in conflict with the message they brought. They are expected to be better than they were -better than it is reasonable to expect most of them to have been, at that time, Harris might respond. Some Aborigines feel too bitter to accept that the m issionaries' past actions can ever be put into a reasonable perspective. D eterm ined secular hum anists, contem plative agnostics and born-again atheists will probably see Harris' explanations as irrelevant special pleadings. Finally, however, it is perhaps Aboriginal Christians, like Bishop Arthur Malcolm and Djiniyini Gondarra, who will test the worth of Harris' explanations. John Harris has certainly had extensive contact with Aboriginal Christians throughout Australia and brings their perspectives frequently into his work. He asserts that, since the 1930s, the percentage of Aboriginal Christians has been greater than that o f the rest of the com m unity.34 I am not sure how this can be validated although I suspect he is right. What is clear is that Christianity is now at least as much part of Aboriginal culture as it is of white Australian culture. As such it is deserving o f serious academic study. This book is an important contribution to this debate.
One Blood is well-written and always interesting to read, even when Harris climbs into his pulpit to rouse his fellow Christians to a greater commitment or to speak seriously to the ungodly. The book has been extremely well served by its publisher, Albatross Books, who have not only allowed him a length that would make many writers green with envy but also used an astonishing number o f excellent photographs. And then there's Sally M organ's cover.
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